scholarly literature, 2 I draw these two "sensitizing concepts" into the following working definition. By "inclusivistic" I mean the interreligious model that recognizes other religions as possibly possessing partial truth and a certain possibility of salvation, on the condition that Jesus Christ functions as the norm and constitutive element of such truth and salvation. By "exclusivistic" I mean the model that sees Christianity as holding the exclusive monopoly on truth and salvation. Using these two comprehensive theological concepts, I hope to contribute to the history of the theology of religions in the Catholic Church itself. In contemporary theological and historical literature, the majority of authors hold that exclusivism was the dominant interreligious paradigm in the Catholic Church prior to Vatican II, 3 while a minority of authors hold that "inclusivism" was the dominant paradigm. 4 My article argues for the minority position. Why begin my research with textbooks? Few would doubt that textbooks are a crucial medium for reconstructing mentalities and realities in society, due to their comprehensive yet extremely selective character, and their usually concise or even superficial approach. 5 Textbooks constitute part of the microeducational level that is itself an intertwining of networks and structures stemming from the macro-and mesoeducational levels (policymaking directives from government and educational authorities, dominant educational and ideological objectives, etc.) of the entire educational system. 6 In addition to this, if in line with certain currents within historiogra-phy one defines an educational system as a "school culture" in the sense of an overall set of values, norms, and expectations that directs the shaping of the school and its members' activities, 7 then it is obvious that the textbook, as the nexus of the entire school culture, is a privileged source for detecting large "structures" or mentalities constitutive of a whole culture or subculture that surrounds the school culture. Starting from the analysis of textbooks, therefore, I hope to illuminate the theological structure that characterized Catholic culture in Belgium and the United States from 1870 to 1950. In looking for the continuity and discontinuity with Aquinas's thought, I want to enlarge the scope of the Catholic theology of religions to the Middle Ages.
I begin, therefore, by analyzing textbooks on apologetics used in Catholic secondary schools in Belgium and the United States from 1870 until 1950 8 and comparing them first with their sources, namely, the Church's "great" and official apologetic tracts. Then I will look for parallels with and differences from Aquinas's teaching. I limit myself to apologetic textbooks for three reason: (1) Within the corpus of religion textbooks, those on apologetics and church history are the most suited to the kind of analysis carried out here. Other religion textbooks emphasize almost exclusively the internal aspects and development of the Church, whereas textbooks on apologetics and church history focus more on the external history and relations of the Catholic Church. (2) I do not include church history textbooks here because they do not explicitly refer to the underlying theology forschung in Europa: Bestandsaufnahme und Zukunftperspektive, ed. Werner Wiater (Bad Heilbrunn: Klinkhardt, 2003) 65-77, 73-75. 7 Paul Mahieu and C. Dietvorst, quoted in Chris Hermans, Professionaliteit en identiteit: Over professionele ethische verantwoordelijkheid van leraren in relatie tot de identiteit van katholieke scholen (The Hague: ABKO, 1994) 25. 8 For the Belgian source material, I had recourse to the collection of textbooks in the Katholieke Universiteit Leuven's Archives and Documentation Centre for History of Education. This collection constitutes a comprehensive and representative depository of nonrecent school textbooks used in the Belgian Catholic school system. While it is likely that this collection can be considered at least representative and that the likelihood of information loss is low, caution is advised since not all the textbooks have yet been catalogued and made accessible. For the U.S. sources, I used the archives of the Hesburgh Library of the University of Notre Dame, Indiana, where the Cushwa Center for the Study of American Catholicism is located. The Cushwa Center is reputed to be the most important place for research in Catholic studies in the United States, and the Hesburgh Library is thought to possess one the most extensive collections of scholarly literature and source material for the history of the Catholic Church and Catholic education in the United States. The ultimate chronological framework was determined by the apologetic textbooks: they were introduced in education around 1870 and disappeared around 1950 as a textbook genre. of religions. (3) Extending my research to every textbook of religion that in one way or another treats non-Christian religions would expand the sources beyond what can be thoroughly analyzed within the scope of a single article.
I propose to argue two theses: (1) The paradigm of the relation between Christianity and the non-Christian religions that lies at the base of the representation of non-Christian religions in the textbooks of apologetics used in Belgian and U.S. education between 1870 and 1950 was not exclusivist, but, indeed, inclusivist. (2) The principles of the Christian interreligious paradigm harken back to the similar positions of Thomas Aquinas. To corroborate this thesis, I consult the parallel texts of Aquinas. In many cases, it will be simple to show the correlation between Aquinas and the apologists of the second half of the 19th and the first half of the 20th centuries. To avoid burdening the reader with an excess of citations, in each case I limit myself to but one reference.
APOLOGETICS
One cannot adequately appreciate the precise scope of the interreligious doctrine in the textbooks under consideration without insight into their literary genre. In particular, if one consults the introductory considerations of the textbooks, one sees in Belgian 9 and U.S. texts 10 that their respec- 9 See Karel Berquin, Geloofsrechtvaardiging (Bruges: Schoonbaert-Goes, 1942) Fichter, Textbook in Apologetics (Milwaukee: Bruce, 1951 [1947 ) 1-9; Paul Joseph Glenn, Apologetics: A Class Manual in the Philosophy of tive authors, without exception, intended to offer apologetic treatises whose objective was the systematic defence of the Christian (read: Catholic) faith. The authors call these treatises "systematic" because they appeal to what is considered a coherent system based on philosophical "reason" and on history 11 (the historical study of the Bible, Religionsgeschichte, or comparative religion, etc.). The authors also call their treatises defensive because they aim to establish the "reasonability" and, at the same time, the truth of Christianity, namely that God has manifested Godself definitively in Jesus Christ, against certain trends that deny this claim.
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Although such apologetic approaches to the Christian faith are as old as Christianity itself, 13 the genre one finds in the textbooks is "contextual- 11 Madgett, for example, writes: "History and philosophy, or, if you will, facts and common sense, are the principal instruments for our study of Christian Origins. We studiously avoid all questions which depend on Revelation, as Revelation; or which depend on the authority of an authentic interpreter of Revelation. Although we shall be dealing with Revelation through a large portion of this work, we approach it from a historico-philosophical point of view. This is not only advantageous but necessary if we are to achieve our purpose. We are looking into the rational foundations of faith just as a student of physics or chemistry investigates the principles on which these sciences are based. We may know on the authority of the most imposing array of great minds the truths which we shall arrive at when we have finished our quest. But our present objective is to arrive at that knowledge by our own searching into the facts and our own reasoning on those facts" (Christian Origins xi-xii).
12 One finds these basic principles of apologetics variously expressed but explicit practically everywhere in the textbooks-for example, Koch writes: "The aim of apologetics is to prove the reasonableness of our faith. Faith takes for granted the existence and veracity of God and is based upon the fact of a divine revelation and of its preservation by the Church. To establish these preliminary truths is the principal aim of apologetics. Its further and secondary object is to defend the individual truths of faith against doubt and error" (Manual of Apologetics 1). 13 For an overview of the history of apologetics up to the 18th century, see Paul Schanz, A Christian Apology, 3 vols., trans. Michael Glancey and Victor Schobel (New York, Cincinnati: Pustet, 1891) 1:18-65. On the history of Catholic apologetics in the 19th and 20th centuries, see Avery Dulles, A History of Apologetics (San Francisco: Ignatius, 2005; orig. publ. 1971) xix-xxvii. ized." Even though the authors-like the apologists from the first centuries of Christianity up to the Middle Ages, including Thomas Aquinas-sought to defend the traditional truth claims of the Christian faith, 14 they now did so not so much by reacting to pagan and Jewish tendencies as by standing against the then-ascendent rationalistic and naturalistic currents of Enlightenment-thinking generally called "modernism."
15 Here I define "modernism" broadly as a complex intellectual movement of scholars who tried to positively engage such issues of modernity as freedom of investigation, the autonomy of reason, and secularization. One expression of modernism was the rapidly growing (especially in the 19th century) field of comparative religion or the history of religion (Religionsgeschichte). Within this field were authors who challenged the uniqueness of Christianity on the basis of alleged parallels between Christianity and other religions. 16 This tendency was regarded in Catholic circles as a typical and dangerous expression of modernism, an expression that threatened the traditional Catholic claims 14 That the need to defend Christianity was seen as urgent in those days in Catholic circles in Belgium and the United States is evident from the abundance of apologetic works, tracts, and pamphlets that surrounded the textbooks. A striking example of the reigning Zeitgeist is the opening sentence of an apologetic work written for new converts: "This is a War Book, in the sense that the great struggle through which we are passing has been the occasion of its appearance, and it has been written in response to the ever increasing demand, from those who have for the first time been brought in contact with the Catholic religion" (Benedict Williamson, O.SS.S., The Straight Religion [New York: Benziger Brothers, 1917] 16 Devivier and Sasia's strong words are typical of both Belgian and U.S. texts: "There is one chief objection, more general in character than the others, which is put forth in our day with high sounding display of erudition, in public writings or lectures which treat of 'The History of Religions'. It is well known that under this name the enemies of religion pretend to confound the only true religion with the many old and new religious errors, by which man has disfigured the divine work. By this shrewd proceeding, they mean to bring into contempt the true Faith and those that profess it. This objection is drawn from the analogies which are found to exist between Christianity and the false religions of antiquity. These men claim that these resemblances prove that the Christian religion is simply an evolution from anterior religions, and that like them, it has a human origin. Though this objection is without any value, we consider it necessary to refute it because of the popularity which it enjoys at the present time, and of the evil impression which it creates in many minds" (Christian Apologetics 1:514-15).
about the truth and uniqueness of Christianity and that, in the opinion of many Catholic apologists of that period, needed to be refuted vigorously.
In all this, it is also important to see that the apologetic textbooks were aimed at Catholics who supposedly had an advanced and integrated intellectual grasp of the Christian faith. In view of the educational curriculum, these textbooks were mostly intended for the highest grades of the humaniora (Belgium) 17 or high school (United States), 18 or for philosophical education in seminaries as preparation for "serious" work, that is, the study of Christian theology. 19 In other words, what the authors envisioned was, meanwhile, to further undergird the fundamentals of the Christian faith with "reasonable" arguments aimed at deepening and reinforcing the belief of the faithful against the false schools of thought. The upshot was that heated polemics dominated Catholic apologetic textbooks, which emphasized the points on which Catholic teaching differed from non-Catholic and non-Christian convictions.
This style of apologetic, however, was not unprecedented. It derived from the "great" official apologetic tracts (most of which were written in French, 20 German, 21 18 See, e.g., Schmidt and Perkins, Faith and Reason iii. 19 This multipurpose approach of the apologetics textbooks makes the line of separation from fundamental or dogmatic theology sometimes difficult to draw, as this introductory statement illustrates: "There are many different names for Christian Apologetics, but they are all the same in meaning and are merely synonyms for the title given to this textbook. the textbooks indicate, their arguments were directly borrowed. It is also striking that authors of the "great" tracts thought that they had to focus on the challenges of comparative religion, whose results the authors attempt to turn to the advantage of the traditional truth claims of Christianity. 23 In the light of my problematic, I must observe that an identical apologetic approach, mutatis mutandis, is also present both in the parallel dogmatic literature 24 and in the more popular U.S. and Belgian Catholic publications of the time. 23 Schanz's work exemplifies this approach. For him, the history of religions is "the groundwork and the key of the right understanding of all history." He uses this phrase, borrowed from anthropologist Max Müller among others, as a proof of God's existence: "Our knowledge of antiquity has advanced by leaps and bounds: yet it offers no explanation of the fact of religion, but merely bears witness to its existence in the remotest ages. Both civilized and uncivilized races tell the same tale. If ancient writers had asserted that belief in God was universal, and that there existed no people so savage and lawless as not to worship some God or other, the statement might have been set down as a hasty or a superficial generalisation, due to their comparatively narrow knowledge of ethnography. Even the fathers and the learned men of the Middle Ages knew but little of the inhabitants of the various parts of the globe. Now, however, circumstances have altered. The discovery of two continents and numberless islands, and the exploration of the 'Dark Continent', have widened to an unforeseen extent the circle of human knowledge. And yet all modern discoveries in ethnography and anthropology do but confirm the ancient truth. No nation has yet been discovered wholly devoid of religion. . . . It was a favourite dodge of Bayle and the sceptical school to justify atheism by pointing to the existence of tribes with no religion. . . . It is hardly fair to test the faith of low savages by our own enlightened ideas about God. . . . A little while ago the Zulus were credited with having no religious ideas of any kind. . . . Roskoff has confuted Sir John Lubbock in detail, Quatrefages has done a similar service to the stories of the missionaries; Tyler, Peschel and Max Müller have defended the same thesis" (Schanz, Christian Apology 1:66-68). Part of the reason for the similarity between the U.S. and Belgian textbooks naturally lies in the uniformity and universality of the fundamentals of Catholic doctrine itself that the textbooks schematically explicate. But more is at work here. The commonalities are also due to the fact that, especially in the period 1870 to 1920, the production of religious textbooks in the United States was anemic.
26 Most texts were imported from Europe; those not already in English were translated (and sometimes expanded) and then published in the United States.
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This strong dependence of English-speaking U.S. Catholic institutions on European textbooks was undoubtedly brought about by the comparable situation concerning the "great" apologetic works that underlay the textbooks. 28 Due to the ghettoized situation of English-language Catholi- 26 For evidence of this situation, see Cardinal James Gibbons's animadversion in his popular apologetic Faith of Our Fathers 9-11, where he first addresses his intended reader, then crafts a fictional conversation between a Protestant minister and a convert to Catholicism: "My dear reader.-Perhaps this is the first time in your life that you have handled a book in which the doctrines of the Catholic Church are expounded by one of her own sons. . . . Minister.-But the priest who instructed you, did not teach you all. He held back some points which he knew would be objectionable to you. Convert.-He withheld nothing; for I am in possession of books treating fully of all Catholic doctrines. Minister.-Deluded soul! Don't you know that in Europe they are taught differently? Convert.-That cannot be, for the Church teaches the same creed all over the world, and most of the doctrinal books which I read, were originally published in Europe." 27 Walshe's work, e.g., is based on French apologete Réginald GarrigouLagrange's Dieu, son existence et sa nature (Paris: Beauchesne, 1915) 28 The introduction to the translation of Schanz's "great" German apologetic treatise, Apologie des Christentums, illustrates this dependence: "Questions of faith and science are now in the forefront of our modern intellectual life. . . . To enable our people to cope with them, there is needed a standard work of reference, dealing cism-not only in America but also in Europe-appeals had long been made to translations, especially of French and German Catholic apologetic tracts, 29 or Catholics simply adapted Protestant or Anglican apologetic works that, in connection with the defence of Christianity against rationalism and naturalism, used the same principles as their Catholic counterparts. While the ascendancy of Catholic scholars like Cardinals John Henry Newman and Nicholas Wiseman gradually corrected the deficiency in the production of native Catholic apologetics, the parallel evolution of textbooks and the great "classic" apologetic works still lagged behind. My research indicates that the evolution occurred more quickly in Ireland and England-Irish and English apologetics textbooks began to appear at the turn of the 20th century, and their U.S. counterparts about 1920. That apologetic texts of U.S. origin often referred to a few prominent Belgian names in connection with the Catholic apologetics, such as Cardinal Désiré Joseph Mercier, 30 not only shows that the umbilical cord to Europe had not long been severed, but also underscores the global influence of the "Leuven Neo-Thomist School" in Catholic circles of the time.
UNIVERSALISM
Anyone who researches the relationship between Christianity and nonChristian religions in apologetic textbooks must ascertain what the authors understood by "religion." The Belgian and U.S. textbooks of the time were virtually unanimous in describing religion as a "generally human" and "universal" phenomenon that originated in belief in God. The terms "generally human" and "universal" meant that each person of normal intellectual capacity could recognize the existence of an ultimate reality that transcends time and space and at the same time founds and orients existence. This transcendent reality is always identified with God. 31 On the basis of systematically with these questions from a Catholic standpoint. In Germany and France, several such works have been published, of which, as regards England, it may be truly said: Graeca sunt, non leguntur. It is strange that England, one of the great strongholds of physical science, should have been so long left almost wholly unprovided with works of this character. We believe, then, that we shall meet a pressing need in giving to the English-speaking world a translation of Dr. Schanz's Apologie des Christentums" (Christian Apology 1:i-ii ovo of a universal model of religion such as that found in Thomas Aquinas. The authors of U.S. and Belgian textbooks who did explicitly adopt Thomist jargon reveal their debt to Aquinas most clearly when they describe religion in these terms: the human being depends on God (Causa Prima) as an effect depends on its cause, 34 and religion is nothing but the expression of this bond of dependence.
35 Of all possible passages from Aquinas, the following best represents the connection between him and the textbooks: "Religion may be derived from 'religare' (to bind together), wherefore Augustine says (De Vera Relig. 55): 'May religion bind us to the one Almighty God.' However, whether religion take its name from frequent reading, or from a repeated choice of what has been lost through negligence, or from being a bond, it denotes properly a relation to God. For it is He to Whom we ought to be bound as to our unfailing principle." 36 This relation between humans and God, which lies at the basis of every religion, was further framed in the apologetic textbooks within a classical Christian doctrine of creation and grace; I will highlight only the most important elements relevant to my thesis. The point of departure is that God in his omnipotence and goodness created the world with its visible and invisible "objects. 38 or the chosen being 39 of creation because he or she has been created in the image and likeness of God. 40 Moreover, God has provided humans with a spiritual and immortal principle, called the soul, wherein he placed the source of free will and "rationality," but also, above all, the natural desire for ultimate happiness and truth of God himself.
41 Through hereditary or original sin, however, humanity is no longer capable of reaching the fullness of truth and happiness through the force of reason. Yet, in his infinite goodness, God did not want humanity to fall, and therefore, in a completely free gift of love and grace (revelation), God provided every means for learning all the truth necessary for salvation.
The principles of the doctrine of creation and grace sketched above derive from Aquinas, whose argumentation and vocabulary were adopted by neo-Thomist apologists. To avoid excessively long summaries and citations, I will refer to only a few correlative texts in Aquinas regarding the definition of religion: the idea of an omnipotent 42 and all-good God 43 who, out of love, 44 created the world; 45 the notion that contingent humans 46 are the masterpiece or the summit of creation because they are created in God's image and likeness; 47 the conviction that every person is endowed with a spiritual and immortal soul, 48 the center of human rationality 49 and free will; 50 the principle of an "instinctus fidei" or an innate human desire for ultimate happiness and truth, in short, for God himself; 51 the view that humans, due to the primal sin of Adam and Eve, are no longer capable on their own of reaching the fullness of truth and happiness; 52 the image of an infinitely good God who nevertheless does not abandon humanity but, in his providence by a free gift of love and grace (revelation), supplies it with all the means necessary to arrive at truth and thus be saved. 53 From these citations, the reader will notice that truth and salvation are not always interconvertible. I will return to this later. Of interest here is the double universalism that shows itself immediately in the theological and philosophical premises in the cited apologetic works. In the first place, the apologists stress that God's salvific will is universal and encompasses all people from the beginning of creation to the present and into the future. In the second place, the apologetic textbooks teach that all humans are fundamentally equal as creatures of God and, moreover, are endowed with the same desire for ultimate truth and happiness. This double universalism is also present in Aquinas's works. Thus, in the Summa theologiae, one finds the affirmation that all people have the same origin-and hence belong to the same community-and have the same final destiny because they, without exception, are the object of God's providence, goodness, and salvific will.
54
Consideration of concepts common to most textbooks of the period leads to the discovery of how the authors determine the status of Christianity relative to other religions. 55 First, they distinguish between "natural" and "supernatural" or "revealed" religion. Natural religion has as its object the divine truth that humans can know through reason. Supernatural religion has as its object the truth about God and humanity that God has made known through special or "supernatural" revelation that does not necessarily derive from the "natural" order of things. gion does not exclude natural religion but confirms and corroborates it. 57 From the viewpoint of the textbook authors, this "supernatural" or "revealed" religion was deemed necessary for two reasons. (1) Supernatural revelation was morally or relatively necessary to make natural religion known to humanity. For, while in theory individuals are capable in ideal circumstances of arriving at natural religion and the knowledge of God (the existence of God, moral law, etc.), in practice, knowledge of this natural religion is not within the grasp of most. (2) Supernatural revelation in its turn was absolutely necessary because human reason cannot grasp the complete or "full" truth concerning God and humanity. 58 Anyone familiar with Thomas Aquinas immediately sees his Scholastic terminology emerging once again. The diptych of "natural" and "supernatural" or "revealed" religion, whereby the latter completes and fulfils the former, is based on Thomist principles. Nevertheless, the great difference between the textbook authors and Aquinas is that the apologetic and philosophical systems that the former develop are much less larded with theoretical and practical speculations. Nonetheless, to demonstrate the great dependence of textbook authors on Aquinas on these points, I will cite a few extracts from Aquinas's Summa contra gentiles:
Since, therefore, there exists a twofold truth concerning the divine being, one to which the inquiry of the reason can reach, the other which surpasses the whole ability of the human reason, it is fitting that both of these truths be proposed to man divinely for belief. . . . Yet, if this truth were left solely as a matter of inquiry for the human reason, three awkward consequences would follow. The first is that few men would possess the knowledge of God. For there are three reasons why most men are cut off from the fruit of diligent inquiry which is the discovery of truth. Some do not have the physical disposition for such work. . . .
Others are cut off from pursuing this truth by the necessities imposed upon them by their daily lives. . . . The second awkward effect is that those who would come to discover the abovementioned truth would barely reach it after a great deal of time. . . .
There is the profundity of this truth, which the human intellect is made capable of grasping by natural inquiry only after a long training. . . .
The third awkward effect is this. The investigation of the human reason for the most part has falsity present within it. . . .
That is why it was necessary for the human mind to be called to something higher than the human reason here and now can reach.
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From the textbooks and Aquinas, two further important universal principles concerning God's salvific economy can be distilled: (1) The whole human race needs a divine revelation that opens the way to eternal salvation, and (2) God makes Godself known without exception to all humans from the beginning to the end of the world. The textbook authors, both Belgian and U.S., without exception gradually bring together all these universal principles into another fundamental concept, the so-called "stepby-step character" of divine revelation: First came the primitive or "patriarchal" revelation of God to the first humans. This revelation was passed on through the centuries up to Moses. The Mosaic revelation then propagate all the divine revelations from Moses and the prophets after him to humanity in general and to the Hebrew people in particular. The first historical phase of Divine Revelation was that known as Primitive and Patriarchal-a revelation made by God to our first parents, and lasting until the day of Moses. During this phase belief was required in certain dogmas, and in the binding force of certain precepts . . . . The Mosaic revelation included a more explicit statement of the dogmas already revealed, the Decalogue constituting a ré-sumé of the precepts of natural law (the determination of the Sabbath excepted), the development of government into a theocratic form, and certain liturgical and ritual observances. It was intended to prepare the chosen people for the final revelation to be given by the Messiah, at whose coming the positive precepts of the Mosaic Law would no longer bind. The Christian religion secures the full and clear development both of the dogmas and precepts of natural law, the revelation of supernatural truths and precepts, and the giving of supernatural aids to help men to reach the Christian standards of virtuous living. 61 Aquinas's doctrine is captured in the following citations:
Consequently the law that brings all to salvation could not be given until after the coming of Christ. But before his coming it was necessary to give to the people, of whom Christ was to be born, a law containing certain rudiments of righteousness unto salvation, in order to prepare them to receive Him.
The New Law is compared to the old as the perfect to the imperfect. Now everything perfect fulfils that which is lacking in the imperfect. And accordingly the New Law fulfils the Old by supplying that which was lacking in the Old Law. Now two things of every law is to make men righteous and virtuous.
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In the light of the problematic of this study, the following must be remarked. When one surveys the textbooks used in U.S. and Belgian instruction concerning the conception of a tripartite and successive divine revelation combined with a manifest affirmation of the superiority of Christian revelation-because of its definitive character-then one can only touch upon a sort of relativity and mutability in divine revelation, since the final revelation abolished or improved some things (for instance, the ritual prescriptions of the Mosaic Law). Even where the authors do not explicitly treat this theme, they must still be scrutinized to get a complete picture of their theology of non-Christian religions, because they at least implicitly treat Aquinas's classic distinction regarding mutability in divine revelation. Aquinas distinguishes between the positive and natural aspects of divine revelation and emphasizes continuity rather than discon-tinuity in the three phases of divine revelation. 63 The natural aspect, which is more important, is immutable because it contains the immutable principles of natural law; the positive aspect can change because its purpose was merely to prepare for the arrival of the Messiah. For Aquinas, this distinction was evident from studying the ritual prescriptions of the Torah. These certainly proceeded from a divine inspiration and were intended to prepare for the coming of Jesus (prefiguration). Once Jesus had come to earth and proclaimed the gospel, these customs were useless and removed in the Christian religion.
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All these universal premises of the theology-of-religions paradigm that flourished in the textbooks are defended with even more force in the "great" ambient Catholic apologetic literature (and, in condensed form, in the "smaller" ambient apologetic literature from Belgium and the United States) in the period under consideration. Space allows only a few citations of the most relevant parallels between the textbooks and the "great" apologetic works, 65 but a rigorous comparison leads to two conclusions: (1) The "great" apologetic literature often appeals, with much more emphasis than the textbooks, to comparative religion. To demonstrate that there has been a primitive revelation with, for instance, monotheism as its hallmark, Brunsmann quotes various famous anthropologists such as Wilhelm Schmidt, Max Müller, and Andrew Lang, whose research led to the conviction that the oldest religious forms about which one can draw reasonable conclusions were monotheistic. 66 Brunsmann then contrasts this conviction with the view deriving from Religionsgeschichte and anthropological studieslike those of Emile Durkheim, and James Frazer, who write that monotheism only belongs in a later and more evolved stage of human intellectual development. Comparative Religion) . Apologetes of this period and later expatiate on the origin and evolution of the so-called pagan or "primitive" religions, among which they include Hinduism, Buddhism, Taoism, Confucianism, and Shintoism. They argue that the original form of religion was monotheism, because humanity after the Fall received "primitive revelation" from God, which was naturally monotheistic. But original sin weakened reason, so that people were little by little led away from monotheism into a more or less polytheistic "primitive If one further compares the textbooks with the "great" apologetic literature in the light of their underlying theology of religions, one can tease out the logical conclusions that the authors of the "great" tracts draw from their principles. These conclusions derive from the fact that the authors, despite their apologetic perspective, stressed what unites people concerning religion and humanity rather than what divides them. Based on a universalistic view of religion, Schanz, for example, preached a Christian "humanism" that radically rejects every racial, national, and status-bound distinction:
Our theme is humanity; the human race is our study. As the vast universe . . . is one in work and design, and came forth from the hand of the one all-wise Creator, so the various races of men that have lived in different ages and climes form one great family that sprang from the same ancestors, from one stock. The distinction between Greeks and Romans, Jews and Gentiles, slaves and freemen has been obliterated, for all men are brothers. Christianity was the first to beat down the hateful wall of separation [between races] that egotism and pride had set up.
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ANTIRELATIVISM
If all humans are fundamentally equal because they have the same origin and final goal, if God lies at the basis of every religion, if all religions are aimed at the redemption of humans, and if God has provided all humans, without exception, the necessary means for salvation, does this mean that all religions are equal? The Belgian and the U.S. textbook apologists answer this question with a categorical no. Without exception, they vehemently oppose religious indifferentism and/or the equating of religions. 69 religion" that featured magic, fetishism, and animism. This model for the origin of "pagan" or "primitive" religions, which also had biblical warrant, was vigorously disputed by proponents of the so-called "evolutionary" current within anthropology and comparative religion. They argued that animism and polytheism belonged to a preliminary stage out of which monotheism developed. Apologists rejoined by appealing to other anthropological studies that seemed to show that almost every one of the "primitive" religions harbored some form of monotheism, which therefore belied the position that monotheism developed out of animistic or polytheistic religions. Apologetic textbooks appealed to these same principles. Madgett, for example, writes: "With the advent of more objective factual study of primitives, it became more and more evident that parallel to, and in many cases dominating these degraded forms of religion, there was a very distinct and high form of monotheism. Amongst others, the Pygmy tribes of Africa . . . all possess knowledge of, and all worship a Supreme Being in a genuinely monotheistic religion. The almost universal cult of superior beings along with the Supreme Being in no wise diminishes the evidence of the true monotheism, as can be discovered from the names and attributes reserved for the Supreme Being alone" (Christian Origins 27-28).
68 Schanz, Christian Apology 1:396. 69 These same principles are embedded in other English-language religion text-Underlying this stance is an antirelativist epistemology that sees truth as one and indivisible and espouses the principle that something cannot be both true and false at the same time. 70 A comparison of the various "pagan" religions, the apologists contend, demonstrates that the religions contradict one other on various points, and even reciprocally exclude each other. The logical consequence of this must be that only one religion is true and all the others are "false." In the same breath, apologists conclude that Christianity is the only religion that possesses the "fullness" of the truth and that it is therefore superior to all other religions. The same concept of truth is present in other apologetic literature of that time. 71 It is hard to escape the conclusion that this concept stems from Aquinas's Summa contra gentiles, which affirms that truth is one and indivisible, that the fullness of truth is present only in the Catholic faith, and that whatever contradicts it is false. Heresy, schism, error did not need a divine propagator. These things are human creations. Truth is one; God is one; Christ is one; religion is one" (Halpin, Apologetica 23). 72 See, e.g., SCG 1.1-2.
exclusivistically in relation to other religions. If one based this conclusion only on the passages cited above, it might seem valid. However, if one looks at the context of these passages, a more nuanced interpretation emerges; most authors tried to clarify for students what precisely such expressions mean, explaining, for example, that arrogating the term "true religion" to Christianity does not mean that no truth is to be found in other religions, nor that everything associated with them would be objectionable. On the contrary, many authors affirm that much truth is to be found in the non-Christian religions simply because they, to a greater or lesser degree, reflect the primitive revelation. But due to original sin, this revelation became at least partially corrupted by the pride of humans who fancied themselves able to fashion their understanding of God and religion according to their own insights. Thus, all sorts of deviations from the true religion-Christianity-entered into the various non-Christian religions. And precisely these deviations, despite some similarities with Christianity, ensured that the non-Christian religions could not convincingly claim the status of "true" religion. In other words, the assertion that Christianity is the only true religion simply means that it incorporates, in an inimitable way, all the good present in the other religions, while excluding all that is false. 73 Other religions are therefore not "totally" false. Identical positions were defended in the "great" apologetic treatises, 74 just as in the briefer, more popular apologetic publications-Cavanaugh's work, for example:
Any Christian, however, who believes that the Son of God became man should not say that one religion is as good as another. . . . Now if all religions were equally good, there would have been no need of another religion. . . . Often secularists say that all religions are equally good and helpful because all have the same purpose. However, the fact that they have all the same end does not make them equal for they may not attain it. . . . Now the purpose of the Christian religion is to teach the complete and unadulterated doctrine of Christ. . . . Since they [other religions] teach different doctrines, they obviously cannot be equally good and helpful. . . . Because Catholics are certain that their Church is the one true Church, they do not necessarily think that all non-Catholics are going to hell. Ordinarily, Catholics are willing to believe in the good faith of those outside the Church and consequently to hope for their salvation.
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The doctrine of creation and salvation described above-and found in Thomas and Thomistic textbooks-suggests two more reasons for supposing the presence of truth and goodness in other religions: (1) These textbooks defend the notion that all religions have the same origin; that is, they 73 See, e. in some sense arise out of the natural desire to find answers for all existential questions-or, in Aquinas's language, all religions cultivate in humans the natural desire for their origin. If all humans have the same natural desires, then it is only logical that the answers that various religions have formulated down through the ages display convergence alongside of divergence. Interestingly, Aquinas implies identical principles in connection with other topics as, for example, when he posits in his Summa contra gentiles 1.2 that one must convince the Muslims and the pagans of their faults by appealing to universal reason (or to natural religion) because they do not believe in the Christian Scriptures. (2) Textbook authors, the "great" apologists, and Aquinas, as noted, admit that because the whole of humankind, according to God's salvific will, has from the beginning received the primitive revelation-even though in time it became corrupted-it is only reasonable to suppose that non-Christian religions bear many similiarities to Christianity, along with differences. The nearly purely theological and abstract assumption that similarities and agreements among the various religions must be assumed does not prevent the authors of the Belgian and the U.S. textbooks from stressing that the Christian-and more specifically the Catholic-religion is the only true religion willed by God, and that therefore it is superior to all other religions. Even to summarize the lengthy digressions wherein textbook authors try to demonstrate the truth of Christianity on the basis of "intraChristian" criteria would itself require a separate study. For my limited purposes here, I refer to the extensive comparisons authors make between Christianity and other religions-Judaism, "paganism," Islam, and the "Asiatic" religions-to display the superiority of Christianity. It is particularly revealing, for the initial hypotheses of my study, to establish that the textbook authors, although wanting to emphasize the negative criteria for apologetic reasons, nevertheless keep in view the positive aspects of the other religions. The same goes for the great apologetic tracts. 76 It appears from this that they do not see Christianity and non-Christian religions as simply dichotomous. Rather, they try to compare the advantages and disadvantages of Christianity vis-à-vis other religions, even if the authors' focus is clearly on the differences from Christianity.
Three conclusions emerge from extensive comparisons between Christianity and other religions as treated in the textbooks and the "great" apologetic tracts: (1) All non-Christian religions, despite their imperfections, are to some degree bearers of truth. (2) These religions have access to the truth to the extent that they are compatible with the one, true religion, namely Christianity, and, more specifically, Catholicism. The norm and constitutive element of this truth is the person and message of Jesus Christ and Christian doctrine and morality as found in sacred Scripture and church tradition. (3) The non-Christian religions are not all of equal esteem. They can be ranked according to the proximity of their expressions to Christian monotheism.
What about the similarities between the textbooks and great apologetic tracts, on the one hand, and Aquinas, on the other hand? First of all, Aquinas did not provide systematic and extensive overviews of nonChristian religions in order to establish Christianity's superiority. Second, except for Judaism, certain forms of "paganism," and Islam, Aquinas did not allude to the many other non-Christian religions mentioned in the apologetic tracts of the 19th and early 20th centuries (e.g., Hinduism, Buddhism, Confucianism, and the American Indian religions) for the simple reason that these religions were in most cases completely unknown to him and other scholars of that time. Nor, of course, was Aquinas acquainted with Religionsgeschichte and comparative religions, which emerged only in the 19th and early 20th centuries. My point here is that, when one abstracts from these readings of non-Christian religions in Aquinas, one finds in his works the same three conclusions enumerated above. Many passages in Aquinas's works implicitly or explicitly refer to these conclusions. Here I can cite only a few texts. Regarding conclusion no. 1: "Because the state of the New Law succeeded the state of the Old Law, as a more perfect law a less perfect one. Now no state of the present life can be more perfect than the state of the New Law: since nothing can approach nearer to the last end than that which is the immediate cause of our being brought to the last end. . . . Therefore no state of the present life can be more perfect than that of the New Law, since the nearer a thing is to the last end the more perfect it is." And regarding conclusions nos. 2 and 3: "The second thing to be considered in unbelief is the corruption of matters of faith. In this respect, since heathens err on more points than Jews, and these in more points than heretics, the unbelief of heathens is more grievous than the unbelief of the Jews, and that of the Jews than that of heretics, except in such cases as that of the Manichees, who, in matters of faith, err more than heathens do." profession of Jesus Christ and the church as his mystical body is necessary for salvation ("extra ecclesiam nulla salus"). If one abstracts from the different formulations of this claim, their argumentation runs as follows: The Scriptures show that Jesus condemns those who do not believe in him and who in no sense belong his Church. Since, moreover, the truth is one, indivisible, and exclusive, the consequence can only be that, to be saved, one must belong to the Catholic Church.
Aquinas defends the same principles concerning the necessity of membership in the church, as the following citations from his Summa theologiae indicate:
It would seem that it is not necessary for the salvation of all that they should believe explicitly in the mystery of Christ. . . . Many gentiles obtained salvation through the ministry of the angels, as Dionysius states (Coel. Hier. ix). Now it would seem that the gentiles had neither explicit nor implicit faith in Christ, since they received no revelation. Therefore it seems that it was not necessary for the salvation of all to believe explicitly in the mystery of Christ. On the contrary, Augustine says (De Corr. et Gratia VII, Ep. cxc): "Our faith is sound if we believe that no man, old or young, is delivered from the contagion of death and the bounds of sin, except by the one Mediator of God and men, Jesus Christ." 78 A constellation of parallel rigorous and strong statements would seem to lead to the conclusion that the theology of non-Christian religions in the textbooks and in Aquinas was unambiguously exclusivist on the question of salvation. But the literary context of these statements suggests a much more nuanced meaning to "extra ecclesiam nulla salus." To put this adage in a correct perspective, I begin with the apologetic textbooks. The vast majority of them tone down the strictness and harshness of this aphorism through a threefold distinction. First, between the body and the soul of the Church: The body of the Church is the visible community of believers who profess the same faith and take part in the same sacraments. The soul of the Church is sanctifying grace. This distinction between the Church's body and the soul is coupled to a second distinction, namely, between the necessity of means and the necessity of precepts. The textbook authors assert that membership in the soul of the Church pertains to the "necessity of means" and allows no exception. Membership in the body of the Church, however, pertains to the "necessity of precepts," which allows exceptions.
79
The third distinction concerns the difference between the visible or real membership in the Church and the invisible membership or implicit desire for it. And who implicitly belongs to the Church? All people of good will 78 ST 2-2, q. 2, a. 7. 79 On "necessity of means" and "necessity of precepts," see The Catholic Encyclopedia (1917 ed.), s.v. "Necessity," http://www.newadvent.org/cathen/10733a.htm (accessed May 2, 2007) . who, without ever having expressed their desire in words or without being conscious of it, desire to conform their will with God's, a desire made preeminently visible in concrete acts of charity. These three distinctions, the textbooks say, complement one other, such that one can hold that, to be saved, one must at least implicitly belong either to the body of the Church or to the "soul of the Church." 80 Membership in the soul of the Church is of "absolute necessity," whereas membership in the body of the Church belongs to the necessity of means. For those who, through inculpable ignorance, do not know the Church or do not yet belong to it (e.g., catechumens), the material belonging to the body of the Church pertains only to the necessity of precepts. For the textbook authors, such a resolution is the only way to square the goodness and justice of God, who wants all persons to be saved, with the particularity and unicity of Jesus Christ, who alone mediates salvation. 81 Does one find these same ideas in Aquinas? Out of respect for objectivity, it must be said that the positions of the textbook authors, just like the terminology, clearly go back to Aquinas, but the corresponding ideas in Aquinas are spread throughout his work. 82 Below are a few extracts that well represent what Aquinas defends on this score:
Whether man is held to believe anything explicitly . . . I answer that the precepts of the law which man is bound to fulfil concern acts of virtue, which are the means of attaining salvation. Now an act of virtue . . . depends on the relation of the habit to its subject. Again two things may be considered in the object of any virtue, namely, that which is the proper and direct object of that virtue, and that which is accidental and consequent to the object properly so called. . . . Accordingly, just as a virtuous act is required for the fulfilment of a precept, so it is necessary that the virtuous act should terminate in its proper and direct object; but, on the other hand, the fulfilment of the precept does not require that a virtuous act should terminate in those things which have an accidental or secondary relation to the proper and direct object of that virtue, except in certain places and at certain times. We must, therefore, say that the direct object of faith is that whereby man is made one of the Blessed . . . while the indirect and secondary object comprises all things delivered by God to us in divinely revealed scripture. . . . Therefore, as regards the primary points of articles of faith, man is bound to believe them, just as he is bound to have faith; but as to other points of faith, man is not bound to believe them explicitly, but only implicitly, or to be ready to believe them, in so far as he is prepared to believe whatever is contained in the Divine Scriptures. Then alone is he bound to believe such things explicitly, when it is clear to him that they are contained in the doctrine of faith.
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The object of faith includes, properly and directly, that thing through which man obtains beatitude. Now the mystery of Christ's incarnation and passion is the way by which men obtain beatitude. . . . Therefore belief of some kind in the mystery of Christ's Incarnation was necessary at all times and for all persons, but this belief differed according to differences of times and persons. . . . If, however, some were saved without receiving any revelation, they were not saved without faith in a Mediator for, though they did not believe in Him explicitly, they did, nevertheless, have implicit faith through believing in Divine providence, since they believed that God would deliver mankind in whatever way was pleasing to Him. 84 82 Although Aquinas is generally clear on the meaning of "extra ecclesiam nulla salus," he is not clear what the final lot will be for non-Christians (except for Jews who lived before the time of Jesus) who, through no fault of their own, have never professed Christianity. Does a fate await them similar to that of innocent children who die unbaptized-a happy condition that does not, however, include the beatific vision? The closest Aquinas comes to answering this question is this: "Wherefore no further punishment is due to him, besides the privation of that end to which the gift withdrawn destined him, which gift human nature is unable of itself to obtain. Now this is the divine vision; and consequently the loss of this vision is the proper and only punishment of original sin after death: because, if any other sensible punishment were inflicted after death for original sin, a man would be punished out of proportion to his guilt. . . . Those who are under sentence for original sin will suffer no loss whatever in other kinds of perfection and goodness which are consequent upon human nature by virtue of its principles") (ST 3, Suppl., App., q. 1, a. 1).
83 ST 2-2, q. 2, a. 5. 84 ST 2-2, q. 2, a. 7, emphasis added.
Things that are necessary for salvation come under the precepts of Divine law. Now since confession of faith is something affirmative, it can only fall under an affirmative precept. Hence its necessity for salvation depends on how it falls under an affirmative precept of Divine law. Now affirmative precepts . . . do not bind for always, although they are always binding; but they bind as to place and time according to other due circumstances, in respect of which human acts have to be regulated in order to be acts of virtue. Thus then it is not necessary for salvation to confess one's faith at all times and in all places.
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Brunsmann's articulation of the meaning of "extra ecclesiam nulla salus" is representative of that found in "official" apologetic works. He writes:
This frequently misunderstood axiom does not mean that every member of the Catholic Church is sure to be saved. Nor does it signify that all those who have never been received into the external communion of the Church are to be regarded as lost. Its true meaning, as explained by Fathers and councils, is that no one who neglects to join the [Catholic] Church through his own fault, can save his soul. The limiting clause "through his own fault", is frequently omitted because it is regarded as a matter of course that none except the guilty will be damned. . . . If, abstracting from the historical significance of this axiom, one wishes to see therein a formulation of the Catholic doctrine of the necessity of the Church, one may without difficulty interpret it as follows: No man can be saved unless he somehow belongs to the Church of Christ, that is, unless he is at least implicitly, i.e., by desire, united with her external organism.
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This quotation suggests not only how complex the problem of salvation is in the theology of non-Christian religions for textbook authors, the "great" apologists, and Aquinas, but also that their theology is inclusivist. The essential conclusion of their doctrine is that, to be saved, one need not explicitly know the truth; nor does knowledge of the truth guarantee salvation. In other words, to be saved, one does not always have to belong to the visible Catholic Church. The divine plan of salvation reaches all people of good will who live outside of the visible borders of the Church, nonChristians as well as Christians. To be underscored, however, are two points: (1) In the textbooks, ambient apologetic literature, and the writings of Aquinas, the inclusivist option that under certain conditions humans can be saved without explicitly belonging to the Church is only briefly mentioned and is not intended to diminish the need for Christian mission; position within the whole of theology; and (2) the inclusivist option must not enfeeble Catholics' response to the mandate to proclaim and spread Christianity, and in particular, its Catholic form. The truth behind this mandate is that whoever is saved, Christian or not, is always saved through Jesus Christ, the one and only mediator of truth and salvation. 
